This paper focuses on a remarkable representation of the archetypal first woman found in the Greek Life of Adam and Eve (GLAE) of antiquity, one of the most influential narratives about Adam and Eve after Genesis 2-3. Treating Eve as a culturally constructed figure, the paper employs observations from critical feminist theory, among other methods, to demonstrate how one GLAE narrative scene, known as the account of Adam's death , not only abandons the formulaic image of Eve as the sinful figure, responsible for inflicting death on Adam and all humanity, but also subtly represents her as playing a beneficial, virtuous role in the context of Adam's death. In a nuanced reading of this account, the paper explores an interesting correspondence between distinct death-related roles allocated to both Eve and the angels in the event of Adam's death, including caring for his body, mourning his decease, pleading for him after his passing, and witnessing his final ascent to heaven. It then considers the possible ideological implications of this unique representation of a virtuous Eve in the context of the account of Adam's death, the complete GLAE, and the broad cultural context of its writers and audience.
7.1 employs Adam's first-person voice to blame Eve for causing his death: "When God made us, me and your mother, through whom also I die." Similarly, in GLAE 14.2 he affirms her culpability for inflicting death on him and all humanity: "O Eve, what have you done to us? You have brought great wrath upon us which is death which will rule over our entire race." These and parallel condemnations of Eve are scattered throughout most of the GLAE's various accounts.
Surprisingly, one short GLAE narrative scene, known as the account of Adam's death , disregards Eve's accountability for inflicting death on Adam and all humanity. 4 Narrating in detail the course of Adam's passing, assumption, and burial, this account not only avoids traditions of Eve's liability, but it also remarkably represents Eve as playing a beneficial role in the context of Adam's death.
In a previous publication I have posited that the GLAE is not a univocal source, representing one dominant tradition about Eve (Arbel 2012, 60-86) . Its depictions of her are not limited to any conventional single set of standards or formulae. Instead, it incorporates into its one narrative a range of varied representations and traditions about the archetypal first woman, paradoxically associating her with notions that are considered theologically and socially both loathed and laudable. These aspects are manifested in the account of Adam's death, among other GLAE narrative scenes. I have already demonstrated how this account characterizes Eve as a culpable figure. Yet, it also associates her with valued death-related and funerary practices, typically performed by women in the multicultural landscape of antiquity in which the GLAE emerged, as well as with the cultural-social esteem attached to them, and consequently it subtly subverts common traditions about Eve's liability. In this paper, I employ reading strategies drawn from gender literary criticism, and explore additional elements embedded in the account of Adam's death, which further destabilize widespread traditions of a culpable Eve.
Following a brief introduction to the GLAE, its account of Adam's death , and the reading strategies utilized in this paper, I bring to the surface and examine how this account associates Eve with a host of benevolent angelic beings by representing them as performers of analogous death-related practices directed to care for Adam's body and spirit. I then consider possible ideological implications of this representation in the context of the account of Adam's death, the complete GLAE, and the broad cultural context of its writers and audience.
II. THE ACCOUNT OF ADAM'S DEATH AND MY READING STRATEGIES Before we begin our examination, it is important to provide a brief introduction to the GLAE in general, its account of Adam's death in particular, and the reading strategies I employ in this paper. The GLAE belongs to a cluster of narratives designated by Michael Stone as the primary Adam and Eve Books, which have survived in Greek, Latin, Armenian, Georgian, Slavonic, and Coptic. 5 Inspired by the biblical story of Adam and Eve (Genesis 2-3) as well as departing from it, these apocryphal works narrate rich and fascinating tales about the life of the first two people after their expulsion from the Garden of Eden.
The primary Adam and Eve Books were probably composed between the third and seventh centuries, yet contain certain literary units that are older. These narratives gained enormous popularity and influence in antiquity, and also had a considerable impact on later works in the medieval world, especially in European art, literature, and theology. Additional suggestions regarding both the fluid traditions of the GLAE and its non-theological concerns have been put forward recently in several studies (Levison 2003, 15; Tromp 2004, 205) .
Reflecting on the literary nature of the GLAE, scholars have observed the apparent tension between its disjointed nature, formed as it is by an amalgamation of accounts, and its textual-conceptual this narrative on later traditions, see Anderson 2001 and Quinn 1962. For Islamic references to the story, see Sūrahs 2: 31-39, 7:11-18, 15:31-48, 17:61-65, 18:50, 20:116-120, and 38:71-85 . For the significance of the Books of Adam and Eve in Islamic traditions, see Awn 1983. 7 On the Greek Life of Adam and Eve, see Bertrand 1987; Eldridge 2001; Jonge 2000a Jonge , 2000b Jonge and Tromp 1977, 18-20, 31-35, 45-55; Johnson 1985, 252; Levison 1988 Levison , 2000a Nagel 1974; Sharpe 1969; Sweet 1993; and Tromp 2005, esp. 3-27. 8 See Levison 2000a, 4; Levison 2003 , 1 (for a full discussion, see 1-16);
and Tromp 2005, 28 . For a detailed discussion of the GLAE's date in light of other textual evidence, see Eldridge 2001, 20-30. 9 On the Jewish origin of the work, see discussions and references in Johnson 1985, 252; Dochhorn 2005; Eldridge 2001, 233-64 . See further the important questions and observations raised by Kraft 2001, 371-95 and Davila 2005, 232-33 . On the Christian origin of the GLAE, see, for example, Tromp 1977, 65-78 and Jonge 2000a. unity. That is, on the one hand the GLAE is built up from a series of brief but more or less self-contained tales, which were later integrated into the complete GLAE narrative in an attempt to create a consistent whole (Levison 2003, 15; Tromp 1997, 25-41; 2004, 205-23) . On the other hand, as Tromp (2000, 223-24) has amply argued, the redacted GLAE is a purposefully composed, complete literary unit that amounts to more than the sum of the points made in the separate accounts, and that should be read, treated, and comprehended as a whole. Tromp (1997; , among others, has recently concluded, both stories introduce related subject matter and were at some point clumsily unified into one narrative.
The authors of the GLAE likely adopted various views of the afterlife and put them together in a story, "not bothered by literary aspirations, and logical consistency" (Tromp 1997, 36; compare Tromp 2004 and culturally prescribed roles, see, for example, Butler 1990 , 33-35. In her words (1990 : "woman itself is a term in process, a becoming, a construction that cannot rightfully be said to originate or to end. As an ongoing discursive practice, it is open to intervention and resignification"
(emphasis original). 13 For a concise, perceptive discussion of "reading against the grain," see, Clines 1995, 191-92; John J. Collins 2005 , 75-98, esp. 85. Charlotte Elisheva Fonrobert (2000 has succinctly articulated strategies of "reading against the grain" which guide our present discussion: "'Reading against the grain' can take various forms, just as its goals can be variously Treating the dead body immediately after death, including washing, anointing, and dressing it with shrouds, were common burial practices in the ancient world. Characteristically, the living closed the eyes and mouth of the deceased; they then washed the corpse and anointed it with scented oil and herbs. Next, the body was wrapped in garments, and dressed in shrouds. The account of Adam's death ascribes analogous activities to Eve and the angels. 1999; Feldman 1977; Garland 1985, 23-24; Goff 2004; Holst-Warhaft 1992, 103-14; Kraemer 2000; Kurtz and Boardman 1971; Neusner and Avery-Peck 2000; Rush 1941; Sourvinou-Inwood 1995; and Toynbee 1971, 43-72. 25 Catherine Bell's observations shed further light on Eve's position of power as a performer of rituals. Drawing on Pierre Bourdieu (Outline of a Theory of Practice), Bell (1992, 19-66, 69-170) has argued that rituals do not express underlying power relationships but are themselves the strategic agents of power and can be seen as a strategic arena for the embodiment and negotiation of power relations.
Practices of mourning and grieving over the dead, typically associated with women throughout the ancient world, were frequently part of numerous death rituals. Notably, in the account of Adam's death, not only do Eve and the angels grieve over AdamGod is also depicted in a similar mourning role. Accordingly, GLAE 39.1 recounts how God "came to the body of Adam and grieve [d] greatly over him," and GLAE 43.3 describes how Eve grieved over her husband and "wept bitterly about Adam's falling asleep."
As many death-related traditions confirm, the living were seen as continually involved in advocating for the dead's spirits at heavenly courts. In the account of Adam's death, both the angels and Eve play this role. Unlike the view of the dead frequently found in the Hebrew Bible, which shows them in Sheol, barely existing and never to return, here Adam's spirit continues to have some kind of existence and is expected to face God's judgment, a view that accords with beliefs about the resurrection of the body and immortality of the soul/spirit that were prevalent in the Greco-Roman world of the early centuries CE. 26 In this context, the angels are depicted as praying for Adam in an attempt to prevent him from having to face God's harsh sentence (33.5) after his passing. Similarly, Eve is appointed to pray to God for Adam's sake after his demise, apparently in order to exculpate Adam and thereby avert a harsh sentence in heaven when he faces God's unknown anger or mercy (31.3b-32.2a).
27
It was often presumed in antiquity that psychopomps-literally the "guides of souls"-guided passages from life to death. These 26 For a variety of biblical and post-biblical views regarding the afterlife, see a comprehensive discussion by Segal 2004, 120-638 . For discussions of death practices and afterlife beliefs in the first centuries CE, see esp. pp. 351-95. For a discussion of afterlife concepts in the GLAE and other pseudepigrapha, see Eldridge 2001, 50-52. 27 While the description associates Eve's prayer with her atonement for her sins, as Levison (2000b) has observed, it is noteworthy that her prayers are primarily intended to intercede on Adam's behalf in heaven after his spirit departs from his body and he faces God's unknown anger or mercy when his spirit departs from his body and faces judgment.
psychopomps were envisioned as angels or deities whose primary function was to safely escort newly deceased souls and lead them safely in their journeys from earth to their afterlife in heaven or paradise.
28 It is not surprising that in the account of Adam's death, the angel Michael is responsible for transferring Adam's soul to heaven at death, since that is one of this angel's typical roles. Book of the Watchers (= 1 Enoch 1-36) presents Michael as a psychopomp; in 2 Enoch the seventh antediluvian patriarch, Enoch, is taken to heaven by two angels. In the same apocalyptic account Melchizedek is transported on the wings of the angel Gabriel to the paradise of Eden. See Hannah 1995, 46 and Orlov 2015, 161-62. 29 See examples in Hannah 1995, 46-47. content of the mysteries, however, this description subtly says something about Eve's spiritual capabilities.
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To summarize, thus far we have examined how Eve and the angels are cast to play analogous virtuous roles in standardized funerary practices of anointing and treating the dead body.
Particularly notable are the two realms of caring for the body, and weeping for and mourning the dead. Additionally, both are depicted as benevolent intercessors for Adam in heaven, worthy and able to solicit God's mercy and to influence divine judgment. Moreover, both partake in the experience of Adam's spiritual ascent, and gain access to God's transcendent sacred realms. 19.5, Eve gave the fruit to the animals and thus also brought death into the animal world. A famous Mishnaic passage in the Palestinian Talmud likewise blames the entire sin and its consequence of death on Eve, explaining why women are obligated to follow three particular commandments related to niddah, the laws of family purity; hallah, setting aside dough from the bread that they bake; and lighting the Sabbath candles (y. Šabb. 2.6). The author of the gnostic Gospel of Philip (150-300 CE) expresses a similar view: "When Eve was still with Adam, death did not exist. When she was separated from him, death came into being" (68.16-24 in Layton 1989, 1:179) . In the same way Irenaeus, Bishop of Lyons, states, "By disobeying, Eve became the cause of death for herself and for the whole human race" (Haer. 3.22.4). Tertullian of Carthage a few years later likewise accentuates Eve's culpability in Adam's death, in the famous "gateway passage": "You destroyed so easily God's image, man.
On account of your desert-that is death-even the Son of God had to die" (Cult. fem. 1.1; quoted in Clark 1994, 169) . See further Elizabeth Clark's (1994, 166-69) In an implicit manner, the account thereby both disrupts prevalent cultural and theological conceptions concerning Eve's inferiority, blame, culpability, and spiritual limitations, and forms a remarkable discourse about her valued role and standing.
However, as noted above, in its present redacted form, the GLAE embraces multiple accounts and traditions and integrates them into a single, complete narrative, which should be read, treated, and comprehended as a whole. Consequently, it is important to ask:
How does the representation of a worthy Eve in the account of Adam's death function in the framework of the complete GLAE narrative, which is preoccupied with Eve's liability?
In recent years, several scholars have raised significant suggestions regarding both the fluid, multifaceted traditions of the GLAE and its non-theological concerns. Levison (2003) and Tromp (2004) have convincingly inferred that beneath the GLAE's concern with theological themes lies a fundamental interest in everyday life issues. For instance, Levison (2003, 15) has discerned that "the narrative is driven not only by theological concerns but equally, perhaps even more so, by the basic realities that drive human beings to the brink of their experience." In a similar vein, Tromp (2004, 218-20) has explained the narrative's tendency to escape classification as either a Jewish or a Christian writing, to treat questions of everyday life, and to integrate various truths and selfcontained tales into its main outline. From this perspective, the complete GLAE does not seem to be entirely controlled by any specific group or ideology. 
